Since the late 1990s, adult adopted Koreans have been officially welcomed back to their country of birth as "overseas Koreans," a legal designation instituted by Korea's state-sponsored "globalization" (segyehwa) 
Introduction

I
n the conclusion to her recent monograph on Filipina and Chinese "mail-order brides" and their online suitors, Nicole Constable (2003) 
draws a comparison between the immigrations of Chinese adoptees and those of Asian brides to ask why "the white middle-class rights to have a 'complete' family," in these two cases, are not treated equally under U.S. immigration policy (211). Constable's work is a significant contribution to a growing literature on transnational families and gendered forms of migration. She importantly notes how "patterns of transnationalism are…influenced by state regulations and policies" (2003:217) against overly-anticipatory theories of globalization and transnationalism that predicted the nation-state's decline in light of border-defying "global flows" (cf. Appadurai 1999). Constable makes the point that, although the parents and the husbands who apply on behalf of their children or spouses for immigration visas share class and citizenship privileges as white, middle-class professionals, it is decidedly more difficult for desiring men to obtain state sanction for their wives than it is for desiring parents--whose children's streamlined entry now includes automatic naturalization. Both kinds of migration share similarities in being highly gendered and shaped by desires and ideologies of normative heterosexual kinship and family relations, yet, as children, adoptees are constructed as innocent and in need of rescue, whereas "mail-order brides" are, as adults, often construed as having dubious, if not cunning, intentions.
I am in agreement with many of Constable's insights, especially her observation that, because children are adopted "blind," without knowledge of biological kin, unlike the foreign spouses, they do not threaten to become an initiating link in a "chain of immigrants" sponsored under the provision of family unification (Constable 2003:213 (Yngvesson and Coutin 2006) (Modell 1994 , Kim 2001 . Hence, despite the fact that adoptions are achieved through contract rather than "blood," the hegemonic ideal of biological relatedness has long served as the basis for these "made," rather than "natural," ties. Correspondence wives, in contrast, are related to their spouses by a conjugal bond, which is contractual rather than "biological," and not embedded in notions of permanence and the "diffuse, enduring solidarity" associated with "blood" in American kinship ideologies (Schneider 1968) .
. Adoptive parents are thus the only legally recognized genitors of the child. In fact, Korean American adoptees who have been reunited with their birth families as adults have been recently discovering that their rights to sponsor their Korean relatives' entry into the U.S. have already been forfeited. In this way, legal conventions support normative Euro-American cultural scripts that treat the adopted child as being "as-if" genealogically related to their adoptive parents (Modell 1994). Narratives of domestic adoptees as well as of the first generation of transnational adoptees from Korea suggest how this biogenetic model of relatedness was reproduced in the intimate realm of family
It thus becomes clear that "kinship," which might serve as the means by which persons are able to "transcend" the bounded nation-state and produce "deterritorialized" nation-states and long-distance nationalisms (Basch et al.1994, Schiller and Fouron 1998) , is also regulated, managed and legislated by state power. In this essay, I bring together concerns with transnational social processes and insights from the "new kinship studies" (Franklin and McKinnon 2001; Carsten 2000 Carsten , 2004 , which have extended David Schneider's anti-foundational critique of kinship to consider how "kinship" as a set of discourses, practices and imaginaries, rather than as a reified category, continues to signify powerfully in social life. Because transnational adoption cuts across the boundaries of "blood," "kinship," and "nation," it offers a compelling lens through which to see how familial intimacy and social belonging exist in tension with state power and governmentality.
New Connections and Conjunctures of Transnational Adoption
"Transnational adoption" references the ways in which these adoptions are not simply one-way journeys but unfolding processes that "entail ongoing, crisscrossing flows in multiple directions, in space that is both real and virtual" (Volkman 2005:2) . 1 Thus, although children are adopted overwhelmingly from poorer countries to wealthier ones, suggesting a unilinear movement and assimilation process not unlike those associated with earlier theories of migration (see Basch et al. 1994) , these adoptions have instigated a range of subsequent mobilities--of information, people, goods and services--to and from the so-called sending and receiving countries that are shaped by (and, in turn, shape) (Hübinette 2005 ). Yet the power geometries (Massey 1993) 
new globalizing trends and transnational processes. One emergent phenomenon that is becoming an increasingly expected part of the process of transnational adoption is the return of adoptees to their "birth country." Korean adoptees are at the forefront of these processes, as they comprise the largest, oldest and most well-organized cohort of transnationally adopted individuals. In this article I draw upon a larger project that examines transnational adoption from the perspective of adult Korean adoptees. Since 1999 I have been tracking the emergence of a vibrant and active transnational social movement of adult adopted Koreans in a range
Fifty Years of Korean Adoption
Since the end of the Korean War (1950 War ( -1953 (Weil 1984:282; Chakerian 1968 (Sarri et al. 1998 (Sarri et al. 1998 (Gupta and Ferguson 1991) Korean," to "Danish" or "American" (cf. Roth 2002 and Tsuda 2003 
Kinship and Globalization in an Age of Neoliberalism
Mihee-Nathalie Lemoine's installation piece in the "Ibyangin, Ibangin" exhibition was called "I Wish You a Beautiful Life." Its title was borrowed from a book well-known in Korean American adoption circles called I Wish For You a Beautiful Life (Dorow 1999) which features letters written by pregnant Korean women who have planned to relinquish their children for adoption. Lemoine began the project by sending out an email to her contacts and posting it to adoptee listservs. The email announced the "Korean Adoptee Suicide Memorial Project" and asked for basic information about the adoptee, and any message that friends or family of the deceased would want to include in commemoration. She underscored that she was not intending to place blame on adoptive parents, but to "voice [the] memory" of the adoptees who had committed suicide. The resulting piece was composed of five shiny Mylar squares hanging on the gallery wall, like reflective tombstones, which were printed with the Korean name of the deceased, the years of birth and death, the name of the adoption agency, the adoptive country and the year of adoption. Surrounding these squares were email responses that she received from members of the French Korean adoptee group, Racines Coréennes, after her request was posted to its chat board. Some members were offended by her request, such as one person who wrote, "What kind of idea is this? And why not a memorial for the ethnic Uzbekistanian Koreans living in Morocco? I have absolutely no interest…."; and, "I do not believe that it would please me to know that my name was placed on a memorial because I had committed suicide, particularly if I was adopted." Out of a broad range of opinions, from outrage to curiosity, Lemoine included responses that reflected the shadow of ambivalence that adoption casts. These messages were printed on white fabric and were hung like pieces of cloth off of a drying line, suggesting the airing of (dirty) laundry. One person wrote, "We do not hide the fact that adoption is associated with experiences that are positive and enriching and, also, unfortunately, with unhappy experiences, which can lead to the worst acts. Let us not be like the ostrich [putting its head in the sand]. Even if the unhappy are a minority (everything is relative), we cannot escape them."
Lemoine in her artist statement, which was printed in the exhibition catalog, wrote,
This piece is a critique of what Korea has not given its overseas adoptees: a sense of identity. The tragedy of adoptees that have committed suicide has haunted me especially during the first years of my activist involvement in the Korean adoptee community.… I hope that Korea will understand that globalization should not include displacing its orphans in the Western world without their consent, and to consider the human rights of children. Sending children abroad for the benefit of their well-being does not always result in their success as adults. I wish for Korea to not forget those who had less of a chance to survive in their overseas adoption experience (Our Alien, Our Adoptee 2005).
This provocative piece brought a repressed history of adoption to the surface by insisting, against the optimistic vision of the adoptee as a cosmopolitan global citizen, "cultural ambassador," or "diversity mascot," that the unlucky adoptees, those who did not "succeed," be counted and remembered. 16 17 (cf. Durkheim 1951 17 (cf. Durkheim [1897 (Fong 2004) . In contemporary Korean diaspora politics a similar type of filial nationalism is frequently invoked in state discourses addressed to ethnic compatriots, but adoptees often short circuit this discourse because their "kinship" ties to natal family and nation have been legally severed by their adoptions, through the state's own design and as a consequence of its "shameful" failures to "take care of its own." The state could symbolically conjure adoptees' "roots" in Korea but, given the problematic nature of their kinship histories, it is unable to draw upon family genealogies to nurture personal ties to "Korea" as an ancestral place (cf. Louie 2000 Louie , 2004 . Rather, hollowed out ritual tropes are mobilized in official narratives which effectively erase adoptees' individual pasts under the production of the "homogeneous, empty time of the nation" (Anderson 1991 , Benjamin 1968 , obscuring the more problematic and complex kinship histories of individual adoptees (see also E. .
Adoptee art critic Kim Stoker has written about the "artivism" of adoptee artists like Lemoine whose socially and politically engaged artistic work is also a form of cultural activism. She describes such work as being marked by "public 'roguishness,' meaning that the act of the art itself, its existence and its presentation, mischievously confronts and subverts expectations of the intended audience" (Stoker 2005:230). In the case of "I Wish You a Beautiful Life," Lemoine's action was to publicly "air out" adoptee suicide as a social fact, rather than as a set of private and inexplicable individual tragedies, which touched a sensitive nerve among adoptees
in place of his name, the tag on the adoptee's casket had been labeled simply with the word "oegukin" ("foreigner"). A day later, they organized an informal memorial service for the adoptee at the morgue, which 30 adoptees attended, and a week later, before the body was repatriated to the U.S., a more formal event took place the garden of KoRoot. Despite the fact that he was not directly acquainted with anyone active in the various social networks of adoptees in Seoul, on the Internet, or in other parts of the world, adoptees in Korea honored him as one of their own. The news of the suicide and the ensuing activities and talk made the outlines of the community and its importance, especially following the Gathering conference, strongly palpable. Many regretfully observed, "he wasn't connected to the community," implying that had he been, the social support he needed might have helped prevent his suicide. The sad news brought home for many the reality that suicide and depression are not uncommon issues for adoptees and raised anxieties for Dae-won about a possible copycat effect. It also provoked reflection on the "community" and its role in providing kinship, social support and informal peer counseling for adoptees who generally lack language skills, family connections or basic cultural knowledge in Korea. The community was acknowledged as being especially vital for those who return to Korea already estranged from their adoptive families or countries, and with fragile hopes of finding a place of authentic belonging. Indeed, the memorial service itself can be interpreted as an attempt at recuperation and repatriation of the adoptee's (absent) body into the adoptee family. The suicide not only brought the hidden histories of the adoptees who, in Lemoine's words "had less of a chance to survive" but also a recognition of the limits of cultural citizenship for adoptees in Korea who
It is, in fact, precisely the intervention of the state through the biopolitical management of populations and the legal constructions of adoptees as par-ticular kinds of state subjects and migrants that help to clarify the specific hurdles to their reincorporation. Adoption policies based on the autonomous and self-contained Western nuclear family continue to reproduce logics of exclusivity and permanence in child placement, constructing children as rightfully belonging to only one set of parents (Yngvesson 2004) . Through the legal fiction of the "orphan," they disembed children from prior contexts and produce narrative discontinuities that can present challenges to adoptees' attempts to create coherent identities out of any remaining fragments. Barbara Yngvesson (2002) reveals, for instance, how the "clean break" effectuated by adoption law, which severs biological ties and replaces them with adoptive ones, leaves behind an excess of relationships that "enchain" the child's givers and recipients and "haunt" adoptee subjectivities (see also Dorow 2006 (Gupta and Ferguson 1997) in dominant constructions of Korean national and diasporic identities and thereby expose the contingencies of those naturalized connections. Indeed, the inextricability of cultural citizenship from legal citizenship is made ironically visible when some adoptees find out in the process of applying for the overseas Koreans visa that they had never been removed from their natal family registry, and in order to qualify for the visa, they must complete their own erasure from the registry and cancel their Korean citizenship.
Transnational adoptions not only open up a gap between "substance" and "code for conduct" (Schneider 1968) , decoupling "blood" from its "natural" expression in love and intimacy, but, by extension, "kinship" is also disjointed from its purportedly natural connection to the "nation." This defamiliarization effect is notable in instances where adoptees' interest in returning to Korea as their "homeland" alienates them from their adoptive families, rather than becoming the grounds for greater inter-generational solidarity, as might be expected among second-generation children of immigrant parents (Maira 2002 , Louie 2004 (Ginsburg and Rapp 1995 ' "unnatural histories" (Rapp and Ginsburg 2001) and struggles for cultural citizenship in the West and in South Korea. It emerges out of common experiences of alienation and disidentification with hegemonic racial and familial ideologies, and it is (re)produced through collective social practices that legitimate adoptees ' "inauthentic" origins, which are, importantly, based on contingency and ambiguity rather than on "blood" or genealogical certitudes. Like the "families we choose" of gay kinship (Weston 1991) , adoptees are engaging in forms of "diffuse, enduring solidarity" commonly associated with biogenetic kinship (Schneider 1968) , based less on pro-creation than on choice and an ethics of care (Borneman 1992) . Between "family" and "foreignness," adoptees are forging kinship in community, rather than out of consanguinity.
Time-space compression associated with "globalization" (Harvey 1990) (Ong 1999) or whether they become the object of much emotional labor, to sustain affective bonds despite the distances imposed by stratifications in the global division of labor (Parreñas 2001) . Because biogenetic ties are legally and practically severed in the making of adoptive family ties to be "as-if" biological (Modell 1994) , "kinship" and its relationship to dominant nationalisms and transnationalisms are rendered problematic for transnationally adopted individuals. As Kath Weston suggests, "viewed ("roots" and "blood" rhetorics) Altstein and Simon (2000) and Lovelock (2000) . (Em 1999; Grinker 1998; Jager 2003; Robinson 1988; Shin et al. 1999) (Shin et al. 1999) . Moon (1998) Hjern et al. (2002) and von Borczyskowski et al. (2006) . 18 Like the "parachute kids" and "astronaut wives" of the Chinese diaspora, Korean transnational families are also finding ways to flexibly insert their children into the global economy, and in the process, stretching dominant definitions of the nuclear family, Korean kinship and "Confucian" values (see Ong 1999:128 
